
THE MYSTICISM OF THE DESERT* 

I THINK there are really three Islams-the picturesque, 
the “orthodox,” and the mystical. The first belongs to 
the artists, distinguished among whom, on the literary 
side, stands M. Pierre Loti, with his beautiful word- 
paintings in “Le Ddsert,” “Au Maroc,” and “Les DCsen- 
chantkes,” the last-named being a study of modern 
womanhood in Turkey. 

The second Islam, the orthodox, has a large literature 
of its own, both ancient and modern. This is the Islam 
of scholars and theologians, and in its external and formal 
aspect, it is the religion of the great masses of the Moslem 
world. Connected with orthodox Islam there is a second 
literature, that created by the Christian missionary in 
order to combat it among its followers, and to enlighten 
the Christian public as to its true nature. Raymund 
Lull is, perhaps, the father of such literature. 

The third Islam, the mystical, is much less known in 
the West. Probably the recent revival of interest in 
mysticism has suffered severely through the war, and 
such books as Professor Nicholson’s ‘‘ Mystics of Islam” 
-a very lucid work on an involved subject-may find 
fewer readers now than two years ago. Missionaries, too, 
one must conclude, know less of Sufism than of other 
sides of Islam; and yet this Moslem mysticism is wide- 
spread, and is a great power in the lives of the people. 
The popular Dervishism in Egypt, for instance, is a 
(degenerate) form of Sufism. 

This is not the place in which to enter into a discussion 
of the origin and growth of the Moslem mysticism, even 
if the present writer were qualified to do so. Suffice it to 
say, that into its composition not only Moslem, but also 

The author acknowledges great indebtedness to Professor Nicholson’s book. “The 
Mystics of Islam,” but not having the volume at hand during the time 01 writjng, 
apologizes for any quotation marks omitted where they may be due.-P. HURST. 
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Christian, neo-Platonic, Indian and Buddhist teachings 
have entered. To the Christian element we owe some of 
the most beautiful of Sufi conceptions, and some of the 
noblest passages of Persian mystic poetry. Still, this 
particular form of mysticism is essentially Moslem, born 
and bred, as it were, in Moslem lands, and drawing its 
inspiration primarily from the Koran and the traditions 
of the Prophet. To quote from the printed leaflet of the 
Sufi Order in London:* “Sufism was intellectually born in 
Arabia, devotionally reared in Persia, and spiritually com- 
pleted in India.” 

If asked to state the central idea of the Sufi teaching, 
we may reasonably reply, It is the Moslem doctrine of 
the unity of God, mystically interpreted. “God. He is 
God alone, and there is none other than He”: here, 
“while the ordinary Moslem means that God is unique 
in His essence, qualities and acts, the Sufi means that 
God is the One real Being which underlies all phenomena.” 
The latter are regarded sometimes as an emanation from 
God, sometimes as a mirror which reflects Him; and yet 
they are essentially one with Him; as the Persian poet 
Jami has written: 

“All h r n  in the Univuee. I ween 
Display Thy image with its radiant ahem; 
Nay. in them all. M vwt Thy duent  grace, 

Th&f, not Thine image. that is m.“ 

The ordinary man, of course, does not believe this, but 
sees around him an infinite number of distinct and sepa- 
rate objects. The aim of the Sufi is to Tealwe that all 
appearance of “otherness” is false, and that his own 
“phenomenal self ” is likewise a delusion; and through 
this realisation to escape from the bondage of his “unreal ” 
selfhood and be reunited with the One real Being from 
whom he originally came forth. 

The problem for the Sufi, then, is to  attain to this 
realisation,” and through it to escape from self. How 

he tries to solve this problem, we shall presently hope to 
see. 

6<  

*Compere the article on “Suhm in the West” in this number of our Q I J A F ~ ~ L T . -  
ED. 
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It will of course be recognised, that the idea of the One 
and Only real Being is not peculiar to Sufism. The 
English philosopher Berkeley, for example, took up the 
same position. Let us see, however, how the doctrine 
works out in the logic of the Eastern mind environed by 
Islam, and how the Sufi puts it into practice in his life. 

Speaking of logic, one must just remark in passing, 
that Sufism is, really, logically irreconcilable with ortho- 
dox Islam, which latter holds an extreme view of the 
transcendence of God, and denies the possibility of union 
with Him. That the two systems have, notwithstanding, 
become reconciled, is due largely to the master-mind of 
Al-Ghazali, the eleventh century philosopher, theologian, 
and Sufi, whose writings have exerted a remarkable influ- 
ence upon the subsequent thought of Islam. There are 
passages in the Koran and in the traditions of the Prophet, 
which are taken to justify the SI& belief. “He is nearer 
to him than the vein of his neck” (Koran), for example, 
certainly teaches the immanence of God. Again, the 
following four among the names of Allah: The First, the 
Last, the Essence, the Substance, “spell pantheism to 
many of the Prophet’s followers. If pantheism is the 
doctrine of one substance, it is taught here. God is the 
inside and outside of everything. He is the phenomena 
(Dhahir), and the power behind the phenomena (Bgtin). . . . On this revelation of God the Sufis and mystics 
built their philosophy.”* 

Reasons of expediency on the side of the world-power 
seem also to have played a large part in the toleration and 
establishment of the Sufi teaching. Mrs. Garnett, in her 
“Turkish Life in Town and Country,” after speaking of 
the great influence exerted by the dervishes, says, that 
this influence “has invariably been utilised by the Sultans 
and their generals to stimulate the zeal and courage of 
their troops in time of war. . . . The munificence of 
Sultans, . . . who have attributed their victories to 
the presence in their armies of these holy men, enabled 
the dervish sheikhs to found monasteries and colleges in 
all the conquered provinces.” t 

*‘*The Moslem Doctrine of God,” by S. M. Zwemer. 
tTurkish Life in Town and Country,” pp. 1530, 1531. 
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Let us now try to follow some of the experiences of the 
Sufi on his “journey,” as he, in common with other 
mystics, terms the progress of the spiritual life. It is 
the first, or disciplinary stage of this “journey ” which is, 
properly speaking, the “Path,” or “Way” (tarig). The 
remaining stages may be characterised, according to 
Professor Nicholson, as the “ Gnosis” (ma’rifat) and the 
“Truth” (hagg). 

The starting-point of the journey is repentance. This, 
according to the Sufis, is an act of Divine grace, whereby 
the soul is awakened from heedlessness, becoming aware 
of its evil ways; and further, experiences contrition, imme- 
diately renounces conscious sin, and resolves never to 
return to  it. 

It would seem from this, that the Sufi doctrine of re- 
pentance is to a great extent identical with that of Chris- 
tianity, but with this difference, that it is not, perhaps, 
in the Christian sense, “repentance toward God.” How 
indeed can it be, since the Moslem “Allah” is lacking in 
the love which Christ has revealed to us as the Character 
of our Father in heaven? The holy wrath and grief of 
God over sin is a conception unknown to the Moslem mind. 

And just here, how one would wish to present the 
Saviour of the penitent, so that “repentance toward 
God” might find its complement in “faith toward our 
Lord Jesus Christ!” 

The next step is the choosing of the Sheikh, or spiritual 
director, who shall be able to lead the novice to that 
point where he will perceive “the inner light, the unity 
of all things, and himself vanishing as an individual in 
the One.” For although it is on record that this has been 
accomplished by the aid simply of devotional and ascetic 
exercises, yet a shorter course is by the hypnotic help of 
a teacher.* To the Sheikh the novice yields complete and 
implicit obedience, placing himself in his power, as the 
Moslem phrase has it, “as a corpse in the hands of the 
washer.” Jesuit authority could go no further. 

The highly psychical nature of such a method is easily 
*I have here slightly adapted the words of Professor Macdonald: “Religious Atti- 

tude and Life in Islam,” p. 108. 
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apparent. Much depends on the temperament of the 
disciple, and on the magnetic or hypnotic, personal power 
of the Sheikh. Again, the desired “knowledge of God,” 
and “union with” Him, as understood by the mystics of 
Islam, becomes, as we shall see, in the last analysis a sort 
of mental achievement, and the achievement, moreover, 
of a mind rendered morbid by hypnotic influence, and 
often severe asceticism. 

And yet, as against all this, we must set the com- 
parative purity of life of some Sufis, and the noble and 
beautiful teaching contained in much of their literature. 
The whole subject forms a perplexing but fascinating 
study, and it  is the more difficult because the views of 
the various schools of Sufi thought differ on certain 
matters among themselves. 

Having passed the gate of Repentance, the novice 
enters upon that “Path” whose goal, as Al-Ghazali indi- 
cates, is “the being lost in God.”* At the direction of 
his Sheikh, he now undergoes a course of ascetic disci- 
pline, the immediate object of which is the mortification 
of the lower self or “nafs.” 

This word, “ nafs,” literally translated “ soul,” in reality 
corresponds very much to our “flesh,” in the evil sense 
in which it is often used in the New Testament, e.g., “ye 
shall not fulfil the lusts of the flesh.” Mortification of 
the nafs, it is said, is the chief work of devotion, and 
again, one of the Sheikhs has declared, that “self-mortifi- 
cation, practised with the aid of God, is the direct cause 
of union with God.”t 

“Mortification consists in the breaking of pride, the 
resisting of the passions, and the recognition, through 
suffering, of the vileness of the original nature.” The 
surrender of the will to God, and mental concentration 
upon Him, will, it is supposed, not only extinguish these 
evil qualities, but will also replace them by their oppo- 
sites, i .e. ,  humility, purity, and self-knowledge. This 
“surrender of the will,” however, like many other theo- 
logical terms, conveys a very different meaning to that 

*‘‘Codeasions of Al-Ghazali,” p. 48. 
YKashf Al-Mabjub,” p. %Ol. 
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which Christians might be apt to read into it. It implies 
a frame of mind which is well illustrated by the story of 
the dervish who fell into the Tigris. ‘‘Seeing that he 
could not swim, a man on the bank cried out to him, 
‘Shall I tell some one to bring you ashore?’ The dervish 
said ‘no.’ ‘Then do you wish to be drowned?’ ‘No.’ 
‘What, then, do you wish?’ The dervish replied, ‘That 
which God wishes. What have I to do with wishing?’ ” 

Among the outward means of mortification, are fasting, 
silence and solitude. And here the question arises, have 
not many of us Christians too little experience of these 
long-approved aids to spiritual progress, and consequently, 
too little to say on the subject to our Moslem enquirers 
and converts? Apparently these things make a stronger 
appeal to the Eastern than to the Western mind. Think 
of Ramadhan. Think of the long hours during which an 
Arab will sit, silent and solitary, wrapped in his mantle. 
Think of the solemn stillness and loneliness of the desert 
which has been his age-long home. 

If mortification of the “nafs” is the negative side of the 
Sufi’s discipline, mental concentration is its positive side, 
and this finds its chief expression in the famous practice 
of the “dhikr,” or “recollection” (of God). The dhikr 
has various forms, and it can be performed either singly 
or in company with others. 

Certain pious exclamations indulged in by people who 
may pass as ordinary Moslems, are really a sort of simple 
dhikr. So is the telling of the ninety-nine names of Allah 
on the rosary, the use of which is said to have been 
derived from the Buddhists. A more thorough kind of 
dhikr has been described somewhat as follows: The Sufi 
reduces his heart to a state, in which the existence of 
anything and its non-existence are the same to him. 
Sitting alone, and letting nothing but God enter his 
mind, he continues to repeat “Allah, Allah,” keeping 
his thought on it. Presently his tongue stops moving, 
and his heart perseveres with the thought. Then the 
form of the word is removed from his heart, and the idea 
alone remains; and he waits what God will open td him.* 

‘See “Religious Life and Attitude in Islam.” by Professor Macdondd. 
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It will be observed, that a certain state of mind is here 
deliberately cultivated as the condition of receiving the 
revelation of God. This is the state known as “ ecstasy,” 
and to induce it is of the highest importance to the Sufi, 
who believes it to be the only means “whereby man can 
communicate with God and be united with Him.” Music, 
dancing and singing are also used to bring it about. 
Mr. E. W. Lane, in his “Modern Egyptians,” thus 
describes the performance of a concerted dhikr: 

“Sometimes standing in the form of a circular or an 
oblong ring, or in two rows, facing each other, and some- 
times sitting, they exclaim, or chant, ‘LA ilhha illa-ll&h’ 
(There is no deity but God), or ‘AllBh, AMh, Allslh!’ or 
repeat other invocations, etc.: over and over again, until 
their strength is almost exhausted, accompanying their 
ejaculations or chants with a motion of the head, or of 
the whole body, or of the arms. From long habit they 
are able to continue these exercises for a surprising length 
of time without intermission. They are often accom- 
panied, a t  intervals, by one or more players upon a kind 
of flute called ‘ nay,’ or a double reed-pipe, called ‘ arghool,’ 
or by persons singing religious odes; and some darweeshes 
use a little drum, called ‘baz,’ or a tambourine, during 
their zikrs; some, also, perform a peculiar dance.”* 

Jalal-ud-din Rumi, the thirteenth century Persian poet, 
was the founder of the order of Maulavis, or “dancing 
dervishes.” 

The ecstasy, or rapture, produced by these or other 
means, is regarded as the outward sign of the much- 
desired “ passing-away ” (fang) from the phenomenal self. 
I ts  attainment marks the completion of the early stage, 
the “Path.” The novice now, at  the institution of the 
Sheikh, dons for the first time the patched frock (mu- 
raqqa’a) of his profession. 

“It is a state of 
trance, and in its highest stage, is characterised by cessa- 
tion of all conscious thought. It is often accompanied by 
loss of sensation.” By means of ecstasy, it  is said, “the 
soul is morally transformed through the extinction of its 

But what, exactly, is this ecstasy? 

*“Modern pp. =+I. 
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passions and desires; the mind is abstracted and con- 
centrated upon God; and the mystic becomes rapt in the 
contemplation of the Divine essence.” 

This being so, i t  follows that ecstasy is a sufficient sub- 
stitute for the ascetic discipline and mental recollection 
which we have described, supposing of course, that it 
can be obtained without the assistance of the latter. And 
many a one could bear witness to the power of music 
alone, to 

“Dissolve him into ecstasies, 
And bring all heaven before his eyes.” 

In Sufism, it is too true that a man may have the repu- 
tation of knowing God and being in union with Him, not 
on the ground of moral qualifications, but upon that of 
ecstasy alone; which, far from involving a high ethical 
standard, is a psychical state often bordering on degen- 
eracy of mind. Indeed, actual idiots, if they exhibit the 
signs of religious ecstasy, are commonly accounted 
“saints” in Islam. 

“Mollii-Sh5h was a celebrated Sheikh of India, born in 
1584. He had a disciple named Tawakkul Beg, whose 
experiences, as related by himself, throw much light on 
the sort of hypnotic methods adopted by some Sufis in 
the initiation of their pupils. Says Professor Macdonald,* 
“Moll&Shiih, himself, according to this account, had 
reached his own unveiling by such exercises (ie.,  devo- 
tional and ascetic), and without the hypnotic help of a 
teacher. But for his own pupils, he had discovered a 
simpler and shorter course, in which he used his will and 
personality to open, as the phrase is, the knot of their 
hearts. . . . He thus describes his initiation: ‘I 
passed all that night without being able to close an eye, 
and set myself to recite the 119th chapter of the Koran 
100,000 times, which I accomplished in some days. It 
is well-known that the Great Name of God is contained 
in that chapter, and that whoever reads it 100,000 times 
is able to attain accomplishment of all his desires. So I 
formed a wish that the master would grant me his affec- 
tion . . . scarcely had I finished reciting . . . 

*“Religious Life and Attitude in Islam,” p. 196 8. 
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when the heart of the master was filled with sympathy 
with me, and he gave orders . . . to conduct me, 
the following night, into his presence. During that entire 
night he concentrated his mind upon me, while I directed 
my thought toward my own heart; but the knot of my 
heart did not open. So three nights passed, during which 
he made me the object of his spiritual attention, without 
any effect being felt. On the fourth night, Molla-Shah 
said, “This night, Molls-Senghin and Salih Reg, who are 
both very open to ecstatic emotion, will direct all their 
mind on the neophyte.” They obeyed this order, while 
I remained sitting, the whole night, with my face turned 
toward Mecca, concentrating, at the same time, all my 
mental faculties upon my own heart. Toward the dawn, 
some little light and clearness showed themselves in my 
heart. . . . After the morning prayers, I went 
. . . to the master . . . he made me sit before 
him, my senses being as though intoxicated, and ordered 
me to reproduce his own image within myself; and after 
having bandaged my eyes, he asked me to concentrate all 
my mental faculties on my heart. I obeyed, and in an 
instant, by the divine favour and by the spiritual assist- 
ance of the Sheikh, my heart opened. . . . I said to 
the master, “This cell, where I am seated before you-I 
see a faithful reproduction of it before me, and it appears 
to me as though another Tawakkul Beg were seated 
before another Molla-Shah.” . . . After these things, 
I saw . . . a dazzling figure (which said) “My name 
is* Abd al-Qadir al-Jilani. . . . I have already granted 
to thee my spiritual assistance; i t  is by i t  that the knots of 
thy heart have been opened.” . . . Molla-Shah then 
said to me, “The spiritual world has been shown td thee 
in all its beauty. Remain, then, seated, effacing thyself 
entirely in the marvels of that unknown world.” I con- 
formed exactly to the directions of my master; and from 
day to day the spiritual world was opened further before 
me. The day following, I saw the figures of the Prophet 
and his principal companions, and of legions of angels 
and of saints pass before my inner sight. Three months 

*Founder of the Qadirite fraternity of dervishes. Died 1166. 
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went by . . . then all these images disappeared. 
During all this time the master did not cease to explain 
to me the doctrine of union with God, but he was not 
willing to show me the absolute reality. It was not until 
after a year that the science of the absolute reality with 
regard to the conception of my own proper existence 
reached me. The following verses were revealed, in that 
moment, to my heart, whence they passed to my lips 
unconsciously: “I knew not that this perishable carcass 
was nought but water and clay, I did not recognise either 
the faculties of the heart, or of the soul, or of the body: 
Unhappy am I that without Thee, so much of my life 
has passed. Thou wast I, and I knew il not.”’ 

The hypnotic aspect of initiation is here seen with 
striking clearness; and the passage is also useful as show- 
ing the transition (apparently) from the “Path” to the 
“Gnosis,” which is the next great stage in the spiritual 
journey, and whose starting-point is al-fan&, the passing- 
away or losing oneself in God. 

This gnosis, or ma’rifat, is characterised by contempla- 
tion, or “the spiritual vision of God in private and in 
public.” * Whereas hitherto the “journey” was said to 
be to God, henceforth it is described as being in God, 
phraseology strikingly reminiscent of the New Testament. 

One may note here the positive nature of Sufism. Al- 
fan&, the passing-away from self, is the gate of al-bag%, 
the abiding in God. (There is no doctrine of Nirvana 
here.) The new “journey in God” is to lead the traveller 
on to greater heights of spiritual experience. And so 
we may naturally ask, “ Cyhat is it  that is revealed to the 
Sufi in his hour of spiritual exaltation?” 

No doubt some measure of light is given. “Blessed are 
the pure in heart, for they shall see God”; and although 
perfect purity can only come through the cleansing of the 
Precious Blood, yet have there not been those among 
the Moslems who have renounced known sin, and have 
really striven to keep their garments white? And again, 
“Every one that seeketh, hdeth”;  but how dim must be 
the perception of all these Christless seekers when com- 
*“W al-Me&jub,ll p. 8W. 
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pared with that “light of the knowledge of the glory of 
God in the face of Jesus the Messiah!” 

What the contemplative really sees, or thinks he sees, 
is well shown by Tawakkul Beg in the passage quoted 
above. The “inner vision” of the Sheikh which the 
novice perceives, is, it  appears, the first of a series which 
in time disappear, and are succeeded by yet more august 
experiences. The progress of Contemplation has been 
thus described : “ Illumination. This gradually increases 
in splendour ; then comes contemplation of the Divine 
attributes, and at last, when consciousness is gone, tran- 
substantiation (tajawhara) in the radiance of the Divine 
essence.” 

“I, all in all becoming, now clear see God in all.” 
We need not try to get a definite report of these experi- 

ences. ‘‘ Contemplation,” says Al-Hujwiri discreetly, “is 
an attribute of the heart, and cannot be expressed by the 
tongue except metaphorically.” * Still less, perhaps, 
need we hope to follow the Sufi who has entered on the 
third stage of the spiritual journey, “the Truth,” a phase 
which probably corresponds to that known to Christian 
mystics as the “unitive life.” “Contemplation in the 
degree of love is perfect unity, and any outward expres- 
sion in unity is otherne~s” (the horror of the Sufi, as 
polytheism is the horror of the ordinary Moslem). 

“I desired my Beloved, but when I aaw Him, 
I waa dumbfounded and possessed neither tongue nor eye.” 

And again, 
“What I experience, I shall not try to aay, 

Call me happy, but ask me no more.” 

So we are thrown back on poetry; and I sometimes 
think, that what we need for the Moslem mystics is a 
more poetical presentation of Christianity. What wells 
of pure poetry we have in the Bible. What an influence 
is exercised by poetry in the East. How, in the “Arabian 
Nights,” the practical course of life is altered by an apt 
quotation from the poets: 

“I will pay no regard to thy counsel, but I will rather 
attend to the saying of the poet.” . . . “He,” or 

*“Kashf Al-Mahjub.” pp. SeQ-sO. 
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“she recited these couplets.” . . . Then wonderful 
things happen. 

Mr. L. Cranmer-Byng states, that “ to-day, throughout 
Mohammedan and Parsi India and in Persia, these three 
books are taught in the schools: the Pand Nameh, or 
Book of Counsel, the Gulistan, or Rose Garden, the Bos- 
tan, or Garden of Perfume”;* all being the works of Sa’di, 
the thirteenth century Persian Sufi poet. Sufism is a 
religion of poetry, while recitations of the Koran, and 
songs in praise of the Prophet, are, one might almost say, 
the life and soul of popular Islam. 

I would not leave the subject of the higher experiences 
of Sufism, without giving the following beautiful passages 
from “ Kashf al-Mahjub,” concerning prayer and the 
Divine love :- 

“The Apostle said, ‘In prayer lies my delight,’ because 
prayer is a source of joy to the steadfast . . . the 
Apostle was brought nigh unto God on the night of the 
Ascension. . . . When he returned to this world, he 
used to say as often as he felt a longing for that exalted 
station ‘0 Bilal, comfort us by the call to prayer!’ Thus 
to him every time of prayer was an Ascension and a new 
nearness to God.”t 

“God’s love of man is His good will towards Him and 
His having mercy on him. . . . Man’s love towards 
God is a quality which manifests itself in the heart of the 
pious believer, in the form of veneration and magnifica- 
tion, so that he seeks to satisfy his Beloved and becomes 
impatient and restless in his desire for vision of Him, and 
cannot rest with anyone except Him, and grows familiar 
with the remembrance (dhikr) of Him, and abjures the 
remembrance of everything besides. . . . The lovers 
of God are those who devote themselves to death in near- 
ness to Him, . . . and the truest lovers are they 
who would fain die thus, and are overpowered, because 
a phenomenal being has no means of approaching the 
Eternal save through the omnipotence of the Eternal. He 

*“The Rose Garden” of Sa’di, p. IS, “Wisdom of the East” Series. 
t“Kashf al-Mahjub,” p. Me. 
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who knows what is real love feels no more difficulties, and 
all his doubts depart.” * 

The Divine love is freely expressed by the Sufi poets in 
the terms of human love. This erotic language often 
becomes extravagant, and i t  is a t  times impossible to tell 
whether a literal or a mystical meaning is intended. For 
the imagery of love in the expression of the Divine rela- 
tionship with man, we have of course the highest authority 
in the Bible, but there it has been spiritualised, sanctified, 
and guarded, and turned to the most sacred uses. On 
the human side, we may remark, that the difference be- 
tween the Bible treatment of this imagery, and that, say, 
of some of the Persian poets, was due to the much higher 
ideal of womanhood under Judaism and Christianity. To 
speak of the relationship between God and man in terms 
of ordinary Moslem love and marriage, is to degrade the 
name of God. On the other hand, to speak in terms of 
the highest Christian union, is to use a symbolism, which, 
however inadequate, has nothing irreverent about it, as 
our Lord Himself has shown; and it seems to the present 
writer, that the winning of the Moslem mystics, to which 
this symbolism means so much, may be intimately con- 
nected with the elevation of Moslem womanhood in 
Christ. It is extremely suggestive, that one of the very 
first mystics of Islam of whom any record exists, was a 
devout woman.? 

The question now is, ought we not to approach the 
Moslems more on the mystical side than has been done 
hitherto? There would seem to be a much greater affinity 
between Christianity and Sufism than between Christian- 
ity and orthodox Islam. We have heard of the under- 
ground rivers of the Sahara, and of the “secret of the 
desert,” that mysterious knowledge possessed by certain 
of the Bedouin as to how and where to tap the hidden 
supply of living water. If Islam is the desert, I think it 
is the Moslem mystic who possesses the secret of digging 
down behw its hard surface and finding, be i t  only a 

*“Kashf al-Mahjub.” p. 807. 
tRabia, a native of Mesopotamia in the seventh century, of whom the poet Attar 

is related to have said, “This is not a woman, but a man, absorbed as she ia in the love 
of God.” 
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few precious drops of that Divine truth which flows 
beneath all religions, but which only in Christ wells up 
and overflows, a spring of living water, springing up 
unto everlasting life.” 

Perhaps the last word should be poetry. As far as I 
know, we do not possess in Christendom any great relig- 
ious poem to correspond to the “Masnavi” or the 
“Diwan” of Jalal-ud-din Rumi. In  his ecstatic verse, 
we seem to breathe again the spirit of the Psalmist, “God 
my exceeding joy.” 

& <  

“My soul sends up to heaven each night the cry of love! 
God’s starry beauty draws with might the cry of love! 
Bright sun and moon each morn dance in my heart at dawn. 
And waking me at  daylight, excite the cry of love! 
On every meadow glancing, I llee God’s sunbeams play, 
And all creation's wonders excite the cry of love! 

I, all in all becoming, now clear see God in a& 
And up from Union yearning, takes !light the cry of love!”. 

. . . . .  

I think we may well pray that God will raise up a 
Christian mystic poet from the ranks of Islam: one who 
shall be able to call, unto Christ, his fellows with a call 
like this: 

“0 honoured gueat in love’s high feast, 0 bird d the angelaphere. 
’Tk cause to weep, if thou wilt keep thy habitation herel 
A voice at  mom to thee in borntGod whispers to the soul- 
‘If on the way the dust thou lay, thou soon wilt gain the goal.’ 
The way be thine toward the shrine! and lo, in bush and briar, 
The many slain by love and pain in Bower of young d e s k  
Who on the track fell wounded back. and MW not, en the end, 
A ray of bliss, a touch, a kiss, a token of the Friendl”t 

(Miss) PLEASANT HTJR~T. 
Drumaness, County Down. 

‘“Diwan.” Trcms.: R. A. Nicholson. 
tJalal-ud-din B d :  “Divan.” %M.: R. A. Nicholson. 


